UPADESA SARAM 


Upadesa saram is a composition of thirty verses in San¬ 
skrit written by the Maharshi himself on the essence of the 
Teaching. The verses are in the lilting supratishtha metre and 
take the aspirant gradually step by step to the highest, the 
poise in the Self. The Muni wrote a short and lucid com¬ 
mentary on the verses and the work is available in print. For 
the first time, a translation in English of the Muni’s bhashya 
is provided here. 

A translation in English is given for the original verse as 
well as for the commentary. Certain words occurring in the 
commentary are explained in the Notes. 
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1 . I 

II 

The fruit is obtained by the command of the Master 
of Action. Is action supreme? The action is a thing 
inert. 

This attempt is to refute the doctrine dear to the mimam- 
sakas that the importance of action is in its giving the result. 
The fruit of action is obtained by the command of the Lord, 
the Master of action. Is action supreme? ‘No’ is the import. 
The action becomes inert. Here inertness has been pointed as a 
cause in order to show that the supremacy of action is non¬ 
existent. Or we can say that as the action is inert, it cannot be 
supreme. 

But we are not arguing about the supremacy of action. Our 
argument is only this, that the importance of action lies in its 
giving the result. Let not action be supreme. Even then it is 
capable of bearing fruit through the apurva' produced from it. 
Only thus, the authoritative words of the Veda would become 
meaningful. 

(If this is the stand taken) it is not correct. It would be 
appropriate if statements like “sacrifices like jvotishtoma pro¬ 
cure for oneself a place in heaven” are taken just to mean that 
the great Lord depending on action confers good and bad 
results. 

Also it can be said that conferring on all, good and bad 
results is not different from governing the world. That which 
governs the world is the Supreme. That is why those who 
argue for action use the word daiva 2 to denote the apurva 
produced from it. Maharshi also when he questions the supre¬ 
macy of action indicates that apurva only, as action and 
apurva are not separated in common dealings. Therefore, it is 
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not possible for the objector to say that he is not talking about 
the supremacy of action. This is the import. The apurva fabri¬ 
cated by the mimamsakas is not supreme, as it is inert. It 
cannot also independently confer good and bad results. It is 
superfluous as without any contradiction to the authoritative 
statements, it can be said that the Lord, depending on action, 
confers good and bad results. 

2. ^frTOt^ir I 

l -MH3IIS<lri nfrlf^RtWl II 

The transient fruit is the cause of falling into the 
great ocean of action. It obstructs the (attainment of 
the) goal. 

The fruit, the result of action is transient, as it diminishes 
by enjoyment and has misery as remanant. It becomes the 
cause for falling into the great ocean of action. If the fruit is 
eternal, then there is no returning back. The import is that as 
the fruit is transient, subject to the remanant misery there 
takes place the returning back. So it obstructs the goal. The 
implication is that it acts as an obstruction, an obstacle in the 
path from where there is no turning back, to the goal of 
supreme state. 

Here Bhagavan says that the transient fruit alone, not 
action, is the cause of the fall. It has to be understood that 
Bhagavan holds blameworthy only action done with desire for 
result. 

3. I 
forcisil44? , jforr!TO4> , T II 

(Action) dedicated to the Lord and not done with 
desire purifies the mind and effects liberation. 
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Dedicated to the Lord, the overlord of the Universe thus: 
“Thou art the fruit of this action. Employ it in the affairs of the 
world as thou desirest”; without desire. There is no dropping 
off of na in necchaya as in naika etc. 3 The action thus done 
purifies the mind. It also becomes a means of effectuating 
mukti, release from the bonds of samsara. When the mind is 
purified, liberation is easy to attain. 

4. I 

yynsfiiei II 

The action of the body, word and mind, viz., wor¬ 
ship, japa and meditation are respectively superior. 

The action is differentiated. The action of the body is 
worship, the action of the word is japa, the action of the mind 
is meditation. Thus the import has to be taken. In the same 
order each one is superior to the other. The first action is 
worship. The action of japa is superior to worship. And 
superior to japa is dhyana, meditation. In japa is included 
prayerful chant. 

5. | 
yyHH. II 

Serving the world with the idea of God, is the 
worship of the Divine bearing the eight forms. 

In the last verse, the word ‘worship’ denoted the usual idol 
worship. This would be evident as it was said to be inferior of 
all actions. Now in the context of worship, a special worship 
which is superior to all actions is described. 11131 is to serve 
the world, the expanding universe with the thought that God 
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only is this Universe. That is to say, the worship prescribed by 
the Discipline of Sandilya 4 : “All this is Brahman. Everything 
is bom from it and merges into it. Thus worship in quiscence”. 
It becomes the worship of God bearing the eight forms. The 
five great elements , 5 the sun, the moon and the embodied soul 
are said to be the eight special forms of the Godhead. As all 
this universe is pervaded by all these forms, serving the 
universe becomes the worship of the Divine in his eight 
forms. This, of course, is integral worship. This hap not been 
included in the worship mentioned in the previous j/erse; that 
was inferior to everything, this is superior to all. This is a part 
of dhyana , meditation, as the singly formulated thought is 
important here. The usual worship is done to a form, a small 
part of the earth which is one of the eight forms of the Divine 
and it is effected physically, by the body. But this worship is 
done integrally to all the forms of the Divine and it is effected 
in the thought, by the mind. This is the special difference 
between these two ways of worship. 

6. I 

fari'ji'Jl H 

Meditation on japa bom of the mind is superior to 
the supreme chants of prayer and to the loud and low 
mutterings. 

To the supreme chants of prayer, the true Vedic ones or 
other similar visions of the seers, to the japa done in a loud 
voice, low voice or inaudible mutterings, the mental japa 
dhyana is superior. The word japa dhyana is compounded to 
mean japa which itself is dhyana , meditation and not a com¬ 
bination of japa and dhyana. For dhyana is not different from 
mental japa. Dhyana that is mentally doing the japa is 
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superior to chanting in a loud voice or muttering in an 
inaudible tone. We have to infer that out of the three forms of 
japa, each one is superior to the preceding one, in the order 
mentioned. 


feNdd: ^ 


Like the flow of ghee, like the stream of water, 
constant natural meditation is superior to an inter¬ 
mittent one. 


Like the flow of ghee and the current of a river, easy 
natural constant thought is superior to a meditation now and 
then broken in the middle. Even in good meditation, the one 
without a break is commended and not an intermittent one. 
Comparison to the flow of ghee is to indicate the sticking 
endearment of relationship in the form of devotion, during 
meditation. Comparison to the current of water is to indicate 
immaculate purity. 

8. 'Hit'llcl ritegplrqcil I 
HFRTsfipjr M|c|4Hc1[ II 

Instead of meditating on the difference, if medita¬ 
tion is done without difference as ‘I am He,’ it is 
considered sacred. 


Again, a speciality in dhyana is mentioned. In meditation, 
the meditator imagines God as different from him and then 
meditates on Him. Instead, if meditation is done without 
difference as ‘I am He’, that is the meditator and God are not 
different, such a meditation is considered sacred. The import 
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is that the meditation done without any difference between the 
object of meditation and the meditator is superior to the one 
where the meditator and the object are differentiated. 

9. HNyiMh: | 

HIcMWciK II 

From the strength of meditation arises a supreme 
Devotion, a well-set poise in the true being devoid 
of mental construction. 

From the strength of meditation, that is meditation where 
the meditator and the object are not differentiated, results a 
well-set poise in the true being devoid of mental construction, 
which is supreme Devotion. From the logic of the remainder, 
it follows that devotion arising in the meditation where differ¬ 
entiation is made, is inferior. 

10. I 

II 

The action is to set the mind in its own place at the 
heart centre. Devotion, Yoga and knowledge result, 
no doubt. 

Heart centre is the place of the soul, atma. Mind has to be 
set in its own place at the heart centre. This is the action. 
Devotion, Yoga and knowledge result. There is no doubt 
about this. An established poise of the mind, by descending 
into the heart, its own birth place is the culminating action, 
the crown of all actions. It is the culminating devotion, the 
crown of all devotion. It is the culminating Yoga, the crown of 
all Yoga. And it is the culminating knowledge. 
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WHH II 

By the control of breath, mind is lulled like a bird 
in a net. This is the means of control. 

Mind is lulled like a bird in a net, motionless completely 
under control by the cessation or regulation of prana. This is 
the means of control. As the former statement is the subject 
we refer it to by the word ‘this*. The cessation of prana comes 
about when by force kumbhaka is practised. Regulation is 
achieved by constantly observing the inflow and outflow of 
breath. It is also known by the term kumbhaka , which is not 
contrary to the opinion held by Rajayogis. The later device 
only is favoured by the Maharshi, as he mentions in Ramana 
Gita . “By control of breath is meant observing the prana by 
the mind. Thus kumbhaka results by constant observation.” 

12. RlTlciNdfttiJ^qrVrli: I 
SIKsWl&ft SlOdltfcW 11 

Minds and breaths accompained by consciousness 
and action are the two-pronged branches, rooted in 
force. 

Minds and breaths accompanied respectively by conscious¬ 
ness and action, that is, minds accompanied by consciousness 
and breaths accompanied by action are the two branches, 
whose root is the Sakti of the Lord, His Force. The import is 
that the minds represent the branch of Knowledge Force of the 
primordial Sakti while the breaths represent the branch of 
Action Force. Minds and breaths have been indicated in plural 
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on account of so many people having them. This is the pur¬ 
port. As the mind and breath are the two branches of the 
Lord’s Force, both of them are capable of becoming paths to 
attain the great Sakti. 

13. I 

Merger and Destruction are the two kinds of con¬ 
trol. That which merges comes back again—not 
that which is destroyed. 

Merger and Destruction are the two kinds of control. The 
compound is formed by the elision of the middle word . 6 The 
mind, this is understood, that merges is bom again. That mind 
which is destroyed does not take birth. Merger means the 
mere withdrawal of the mental activities. For a Yogi who has 
merged his mind, samadhi and working state happen alter¬ 
nately. Destruction is the abolition of the T sense which is 
the root of all activities. For a Yogi who has destroyed his 
mind, the state of samadhi is constant. 

By control of prana , mind gets merged. It gets 
destroyed by the one thought. 

As said in the previous verse, by control of breath, either 
by cessation of prana or by regulation of prana the mind 
becomes merged. It gets destroyed by the one thought, by 
contemplating on the oneness with the soul. Control of prana 
causes only the merging of the mind. It does not cause the 
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destruction of the mind. Contemplation of the oneness in the 
merged mind leads to the destruction of the mind. 

15. I 
Fq fiqfciqd : || 

Is there anything to be done for the excellent Yogi 
who has destroyed his mind and attained his own 
state? 

Is there any action to be accomplished by an excellent 
Yogi who has destroyed his mind and has reached the poise in. 
his Self? The purport is that when the mind is destroyed, there 
remains nothing to be done. 

16. i 
dp TSTdd II 

Mind turned away from things to be seen becomes 
the vision of consciousness of the Self. That is the 
vision of the truth. 

Turned away from things to be seen, an indrawn mind 
becomes the vision of the consciousness of the Self. 

By a process of negation the mind turns away from the 
sensory objects and by affirmation becomes the vision of the 
consciousness of the Self. If the mind is not going outwards, if 
it does not fall into sleep and is indrawn then it culminates in 
the form of the vision of the consciousness of the Self. And it 
is said that which is the vision of the consciousness of the Self 
is the vision of the Truth. 
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17. I 

^<nim *ii<i ^Hlvrficiiri II 

If a search is made to find what the mind is, there is 
no mind at all. This is the path, as it is straight. 

When an enquiry is made to find out what is the mind, that 
is, of what form it is, nothing like a mind remains at the end. 
The enquirer himself is the true form of the mind. It is only his 
special ray, emanation. At the time of enquiry, the emanating 
ray converges in the Self. Then there is no mind at all. Thus 
teaches Bhagavan. This is the path as it is straight. 

18. frTSTFFcnr I 

fe|<U|t|8HH: II 

All mental activities depend on the activity of the 
‘I’. The activities are the mind. Know therefore 
that the ‘I’ is the mind. 

All mental activities depend on the activity of the ‘I’, on 
the T concept. Their roots are there. That is their natural 
state. When the activities expand and manifest in the work a 
day world, they are the mind. Therefore, know the mind as the 
‘I’. As all activities are dependent on the activity of the T, 
mind is of that form. The meaning is that it culminates in the 
form of ‘I’, the natural state of all activities. 

19. UcifriftHcid : i 

Sift Mr1c<Jel || 

Where from does this ‘I’ come? For one who seeks 
this, the ego-sense falls. This is Self-enquiry. 
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This T, ego sense, the activity of the T—where-from 
does this come? For one who seeks this, enquires the ‘I’, the 
ego-sense falls, perishes. This alone is Self-enquiry, ayi is 
used to address the disciple. Here also, as the whole statement 
is the subject, we denote it by ‘this’. 

20 i 

When the ego-sense perishes, the supreme integral 
Existence as the heart itself throbs with T, T. 

When T the ego-sense, the root of all mental activities 
perishes, the supreme integral Existence in the form of the 
heart itself throbs, sparkles with the sense of the T T. What, 
if the ‘I’ perishes, how again is another T possible? We shall 
explain. The ego-sense is not different from individuality. It is 
twofold, one pertaining to the mind and the other pertaining to 
the Self. When the T sense is in the mind, there is no T sense 
in the Self. When it ceases in the mind, the individuality of the 
Self shines forth. Therefore, it is said that when one T per¬ 
ishes, the other T sparkles with the T sense. 

21 . | 

This (heart) has the name T, as even when the T 
perishes daily, its existence is not destroyed. 

This heart has the word T as its name. The word T has a 
derivative significance in the mind and its primary signific¬ 
ance in the Self. The reason is given. Daily even when the T- 
sense in the mind perishes, its existence is not destroyed. This 
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is the purport. Even a lay man will accept that what is denoted 
by the word T, is the Self. When the T sense is quiscent, the 
Self is not seen quiscent. It goes on sparkling as the T. Mind 
becomes quiscent. Thus it is demonstrated by affirmation and 
negation that the word T has a derivative significance in the 
mind and a primary significance in the Self. How is it deriva¬ 
tive and how is it primary ? Mind is related to the ego-sense, 
therefore, there it is derivative. In the Self the T shines 
constantly as the form of Existence, therefore there it is 
primary. 

22. yi'JItfldH: I 

The one existent ‘I’ is not the ignorance of the 
body, sense, breath and thought. All that is inert, 
non-existent. 

The T which is the One Existent is not the darkness in the 
form of the body, senses, breath and thought. The reason is 
given. All the body etc., is inert and non-existent. How can 
that which is inert be the Self? How can that which does not 
exist be the Self? 

23. fir^-q^iRicw^a I 

WUlftftrl fanning || 

Where is another consciousness to bring Existence 
to light? Because consciousness comes by exist¬ 
ence and by consciousness the ‘I’ comes forth. 

The doubt ‘how the Existence is brought to light’ is dis¬ 
pelled. Where is another consciousness lighting up ‘Existence’? 
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Nowhere. There is no need for another consciousness to bring 
Existence to light. The reason is told. Because consciousness 
comes by existence. That which is Existence is itself by nature 
full of consciousness. Also T comes forth from conscious¬ 
ness. The meaning is that which is consciousness is itself by 
nature the sense of the word T. That is, the triad of Existence, 
Consciousness and T by nature denote one and the same 
thing. We have mentioned earlier that the ego-sense in the 
mind is derivative as it is related to the ray of consciousness. 

24. I 

flrtHHMdl II 

The difference between God and jlva is due to 
guise and thought. The thing is only one as its 
nature is Existence. 

Guise and thought create the difference between God and 
the individual soul. By difference in guise is indicated the 
different form in the macrocosm and the microcosm. The 
difference in thought is due to omniscience and little knowl¬ 
edge. Even then the thing is only one. How ? The same quality 
of the form of Existence is partaken by both. Here that which 
exists through past, present and future, alone is denoted by 
Existence. Otherwise, may be even the transient objects we 
see can partake the nature of Existence, relying on their tem¬ 
poral existence. 

25. 4tt«Wd: MiettSk*! I 

t-«llcH*4d: II 

When the guise is abandoned, there comes the 
vision of one’s Self. It is the vision of God as he is 
of the form of one’s Self. 
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There comes the vision of one’s Self when the destruction 
of the idea of relation to the cause of the microcosm takes 
place. It means that the experience of the Self palpable to the 
senses takes place. Let it be so. How can the vision of the Self 
become the vision of God ? It is explained. Because God himself 
is of the form of one’s Self that becomes the vision of God. The 
meaning is that the vision of God is none other than the vision of 
one’s pure Self. As the Self devoid of guise is unlimited, its 
experience also is not limited but complete and integral. 

26. ^IcHSSiHH I 

An established poise in the Self is the vision of 
one’s Self. The poise in the Self comes on account 
of the nonduality of the Self. 

In the last verse, the word vision was mentioned. The 
doubt, whether the triad 7 again coming here, is dispelled. 
Established stand in the Self, a set poise in the Self itself is 
the vision of the Self. There is no occasion for the triad there. 
And that poise in the Self results from the nonduality of the 
Self. In the poise in the Self there should not be even an iota of 
the touch of duality. If duality appears how can there be poise 
full of oneself? This is the meaning. 

27. wi'i'iWniSfii'iftaftiQ I 

Knowledge is the consciousness which is devoid of 
knowledge and devoid of non-knowledge. Is there 
difference to know ? 8 
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Knowledge is the consciousness which is bereft of knowl¬ 
edge and devoid of non-knowledge. How can there be in 
knowledge absence of knowledge? The reason is explained. Is 
there difference to know? There is none at all. In that state as 
there is no difference, following the popular parlance we say 
there is absence of knowledge. Even so that state is full of 
knowledge as it is of the form of an integral experience. 

28. ft I 

If the Self is seen, enquiring what is one’s form, an 
integral consciousness bliss devoid of birth and 
destruction results. 

If the vision of the Self is obtained, if the poise in the Self 
is established by enquiring what is one’s real form, there 
results a consciousness bliss complete on all sides, integral, 
not bom, that is not artificial but natural and not knowing 
destruction. This is the description of the experience after 
again showing the way. 


29. 


I 




The individual Self which has become divine at¬ 
tains here a supreme bliss transcending bondage 
and liberation. 


One who is poised in the Self, not mistaking the body for 
the Self becomes divine. Only in that state, the divinity of the 
Self flashes forth. The Self attains supreme bliss transcending 
bondage and liberation. The concept of liberation is much 
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dependent on the concept of bondage. So in the parlance of the 
ignorant only that state is called as liberation. For one who has 
no sense of bondage and experiences, the state of liberation 
also is not there. That is why his state has to be called as one 
transcending both bondage and liberation. 



This sparkling of the Self devoid of T is the great 
tapas. This is Ramana’s word. 

Devoid of the T-ness which is the root of the mind, of the 
‘I’ activity which does not pertain to the Self, if the Self 
sparkles, that is the great tapas. 

As the Self also sparkles as the T T, devoid of T means 
devoid of the derivative T. The sense is that of all tapas the 
constant sparkle of the Self is the highest tapas. This is the 
word of Ramana, the Maharshi. By ‘this’ is not meant this 
verse alone; the whole work has to be taken into account. 

The essence of Teaching of Bhagavan Ramana Maharshi 
composed in thirty verses is victorious, yea, victorious. 

TTius the commentary on the Essence of the Teachings 
ends, the work of Ganapati, Vasishtha, son of Narasimha and 
disciple of Sri Bhagavan Ramana Maharshi. 

mi A 





In the month of jyeshtha of the year vibhava on a 
Sunday with full moon, at the time of the lunar 
eclipse this commentary was told. 


5 



NOTES 


1. apurva: not having existed before, the remote or unforeseen 
consquence of an act, which bears fruit in other worlds, cf. 
brahma sutra ffl.2.38 phalam ata upapatteh, “From him (the 
Lord) the fruit, for that is reasonable.” 

2. daiva : This word is used to denote the apurva , the unseen 
potency generated by the very performance of action. The mystic 
nature of apurva is denoted by the word daiva. But daiva means 
Divine, coming from Deva, God. 

3. A point of grammar. Instead of anicchaya the word used is 
necchaya. The usage is like that in the word naika. 

4. One of the vidyas, disciplines, mentioned in the Upanishads. 
Sandilya is a teacher, cited several times as an authority in the 
satapatha brahmana. He is one of the great teachers of Agni 
rahasya. The spiritual discipline associated with the name of 
Sandilya is briefly noted in the brhaddranyaka upanishad and 
thoroughly dealt with in the chandogya upanishad. 

5. The five great elements are earth, water, fire, air and ether. 

6. Point of grammar, ubhayavidha rodhane two kinds of control is 
formed as ubhaya rodhane by dropping the middle word vidha. 

7. The triad, triputi is inherent in everything. For a vision, there 
should be three things, the seer, the object seen and the act of 
seeing. 

8. The act of knowing arises only when there is the difference 
between the knower and the object to be known. When the 
knower and the object to be known are one and the same, there is 
nothing to be known. Therefore, there is absence of knowledge. 
But as this state of absolute identity is all knowledge, there is 
absence of non-knowledge, as well. 



